world and Richard van Dülmen in Germany have pointed to the continuities between late medieval popular religious practices and those of early modern Protestantism and have emphasized that change, when it occurred, came only gradually. 4 In addition, several studies based on the examination of visitation records have cast doubt on the effectiveness of ecclesiastical efforts to induce religious change, although in the English-speaking world the discussion has been distorted by being presented in terms of the "success" or "failure" of the Reformation as a whole. 5 One aspect of the larger debate on the long-term consequences of the Reformation is the role played by the clergy as mediators of religious and social change. Proponents of confessionalization generally assume that the Protestant and Tridentine Catholic clergy played a prominent role in this process. As representatives of both church and state who lived in daily contact with their parishioners, the pastors were well situated to transmit offi cial norms from those above to those below. As a consequence, the clergy are routinely regarded as willing agents of the secular authority who were largely successful in their efforts to turn their parishioners into obedient subjects. Until fairly recently, however, scholars have paid little attention to how the clergy actually functioned as mediators of offi cial religious and moral norms. 6 In fact, as HansChristoph Rublack has pointed out, Lutheran pastors faced many diffi culties in their relations with their parishioners. Clergy frequently complained about the disrespect shown them by the peasants who comprised their congregations. The pastors' need to accommodate themselves to village norms often limited their ability to act as the representatives of secular authority. 7 Clearly, further case studies of the clergy at the local level are necessary in order to understand and to evaluate their role as mediators of confessional and social discipline.
An examination of the Protestant pastors and their parishioners in the villages governed by Basel in the century after the Reformation illustrates the challenges faced by the clergy as mediators between the authorities and the peasants. Basel had a relatively small rural territory, which facilitated greater supervision of the rural church by both ecclesiastical and secular offi cials and closer ties between the urban and the rural clergy than was possible elsewhere in Switzerland. Here, if anywhere, the rural pastors should have functioned effectively as mediators of social and confessional discipline. Their successes and their failures lead us to a more nuanced view of the early modern Protestant clergy than does the traditional hierarchical and unidirectional model described above.
In order to evaluate the effectiveness of Basel's clergy, however, it is necessary to know something about them. Accordingly, in this paper I will look fi rst at the formation of the rural pastoral corps. I will then describe their interactions with their parishioners, focusing particularly on how successful they were in persuading their parishioners to accept and to internalize the new standards of belief and behavior. On this basis I will be able to assess the role played by Basel's rural pastors as mediators of confessionalization.
The Formation of a Protestant Pastoral Corps
In Basel's efforts to provide its rural parishes with well-trained pastors, the city had two important advantages over its fellow evangelical cities in Switzerland. First, because its territory was small, it did not need to fi ll a large number of posts. There were only twenty-seven parishes in Basel's rural districts. In contrast, the Zurich church had 116 rural parishes, while Bern, with its large territory, had over 200. 8 The task of recruiting and training enough pastors for its parish churches was therefore much easier for Basel's church leaders than it was for those in either of the other two cities. Moreover, many of the priests in Basel's rural villages became adherents of the Reformation movement during the 1520s. By the fall of 1528, six months before the offi cial adoption of Protestantism, half of the parishes were already served by clergy who supported the Reformation. 9 From the early years of the Reformation, then, Basel could rely on a pastoral corps that had a high proportion of clergy committed to the new doctrine, and in succeeding years it was not faced with an overwhelming number of pastoral vacancies that forced it to lower its standards for new pastors.
Basel's second advantage was the presence in the city of a university that provided an established training ground for new pastors. Although the university had closed in 1529 after the offi cial adoption of the Reformation, it was reorganized and reopened in 1532. It took about a generation for the university to rebuild its reputation, but the number of students increased steadily during the second half of the sixteenth century. 10 Basel's political rulers recognized the importance of providing a university education for a new generation of Protestant clergy. In 1533 the city council established the Collegium Alumnorum with the express purpose of supporting up to twenty-four students who would be trained as pastors and schoolteachers. 11 The original foundation proved ineffective, however, and twelve years later the Alumneum was reorganized. 12 The new statutes provided that twelve boys born in Basel or its rural territory would be supported by the city as they prepared for the ministry. Although it was possible for stipendiates to study law or medicine rather than theology, the statutes of the Alumneum allowed this only if the university's rector, its governing board (the Regenz), and the magistrate's representatives agreed. Even the boys' parents were not allowed to withdraw their sons from the Alumneum, once they had given their initial consent, without the approval of the senate. The statutes further specifi ed that stipendiates were to serve Basel after completing their education, and that they could not enter into the service, either in church or school, of another governing authority without the city's permission.
In addition to the Alumneum, several students were supported by individual scholarships granted by the university. The fi rst of these scholarships was endowed by Erasmus, who willed a sizable sum to the university to support students enrolled in its four faculties, but the majority of the stipends were established in the last third of the century. Of the thirty-three stipends created before 1624, almost half (15 out of 33) were reserved for theology students. 13 Although it was not originally required, most of the students who received stipends from the city or the university lived and ate together in one of the two colleges affi liated with the university-the Upper College, located in the former Augustinian convent, and the Lower College, originally housed in the Dominican convent. The statutes for these two colleges, drawn up at about the same time that the Alumneum was reorganized, required that all inhabitants were to be strictly supervised by each college's two directors: the provost, who lived in the college and supervised the students' daily conduct, and the preceptor or coregent, one of the professors from the arts faculty, who was responsible for overseeing their course of study and their morals. 14 According to the statutes, all inhabitants of each college had to attend the weekday sermons and the two public worship services on Sunday as well as all regularly scheduled lectures, disputations, and declamations prescribed by their teachers. The students swore an oath to accept the statutes before moving into the college, and those who refused to obey them could be expelled and required to reimburse the city for the support that they had already received.
During the 1540s, it was apparently not too diffi cult for students to evade the obligations imposed by the statutes of the various stipends and the residential colleges. The Basel pastor Johannes Gast complained to a friend that, although stipendiates were supposed to enter the ministry, many chose other career paths instead. 15 (Basel, 1957) , 109-13, describes the fi nancial support available to Basel's students in the two centuries after our period. He notes that ¾ of the individual stipends endowed before 1813 were reserved for citizens of Basel. Since half of these stipends dated from before 1624, it can be assumed that a sizable proportion of the earlier stipends were similarly restricted to Baslers.
14. however. In 1547, the twelve students supported by the city were examined concerning their studies and their career goals; those who did not intend to enter the city's service were deprived of their stipends. 16 From this time on, records were kept of students supported by the city, and as endowments were made to the university for individual stipends, the names of the recipients were also recorded in a separate book. 17 Students who violated the statutes were brought to the attention of the rector and the Regenz, and, depending on the seriousness of the charges against them, they could be deprived of their stipends. 18 Even more effective was the provision that students unwilling to enter the city's service at the end of their education would be required to repay the cost of their stipend. Letters to the rector and the Regenz requesting exemption from this requirement indicate how burdensome potential scholarship students felt this requirement to be. 19 The generous fi nancial support of the city and the university had the inevitable result of gradually increasing the number of pastors who were both born and educated in Basel. 20 It took well over a generation, however, before that training produced any noticeable effect on the rural clergy. In 1529, at the offi cial adoption of the Reformation, eight of the twenty-eight rural pastors had matriculated at a university, and three of these had received degrees. Twenty years later the proportions remained virtually unchanged. 21 By 1569, however, the situation had changed dramatically. Forty years after the Reformation, twenty-two of the twenty-seven rural pastors had matriculated at Basel's university: Of these, six had obtained their bachelor's degrees, and four more had continued on to earn a master's degree. The emphasis on education only increased over time. By 1589 all twenty-eight of Basel's rural pastors had at least some university education. Fourteen of them had a B.A., eight more an M.A., and only six had left the university without fi nishing a degree. A generation later, a master's degree had become a virtual prerequisite for a pastoral post. Although there were still thirteen clergy who did not have master's degrees in 1609, only two of these were young enough to have matriculated at the university after 1575, and the appointment of one of them was clearly a recognition of his family connections: both his father and his grandfather had been pastors in the city of Basel and professors at the university. 22 The remaining sixteen clergy, all younger pastors, had earned their master's degrees before being appointed to their fi rst position.
One signifi cant result of the city's support for pastoral training was the creation of an increasingly homogeneous and territorialized pastoral corps. By the early seventeenth century, almost all of the rural pastors were the sons of Basel burghers, and many were related through blood or marriage. 23 A significant proportion had lived together in the same college and had studied under the same teachers while preparing for their pastoral career. The result of such close, continual contact was the formation of a remarkably uniform and insular group of men who served the Basel church.
Because of the strong ties between Basel's university and its church, each successive generation of pastors was trained according to the theological currents that dominated Basel during his university years. During the 1530s the Basel church moved from the staunchly Zwinglian position of its fi rst leader, Johannes Oecolampadius, to support of Martin Bucer's mediating efforts under Oswald Myconius. In 1534 the city offi cially issued a statement of faith, 16 . Liber Stipendiatorum, BStA Universitätsarchiv L 4, pp. 85r-90r. 17. Catalogus Stipendiatorum, BStA Universitätsarchiv L 5. 18. One of the most frequent problems was the unauthorized marriage of students who were receiving stipends. In April of 1550 Johannes Petri lost his stipend for having married without permission, but he was still held to the obligation to serve the city; BStA Universitätsarchiv B 1, 1 (Acta 24 Basel's connection with Strasbourg and its openness to Lutheran theology in general increased under the leadership of Simon Sulzer, a Bucer protégé who became antistes in 1553. Despite opposition from some of the city's pastors, Sulzer kept Basel from offi cially endorsing the Second Helvetic Confession in 1566. 25 Five years later, after a doctrinal controversy broke out among the city's ministers, all pastors in both the city and rural parishes were required to subscribe to the Wittenberg Concord along with an interpretation penned by Bucer emphasizing its Zwinglian aspects. 26 Sulzer could not introduce Lutheran doctrine into the Basel church, but as its head he was able to maintain a certain degree of theological latitude in the church that distinguished it from its Reformed Swiss allies.
After Sulzer's death, the Basel church changed theological direction once again. Johann Jakob Grynaeus, the new antistes, dedicated his fi rst decade in offi ce to eliminating any traces of Lutheranism from the clerical corps. His efforts reached a culmination at a synod for the rural pastors held in March 1598 that was called specifi cally to eliminate doctrinal dissent. The synod opened with an admonition from the presiding senate representative, informing the pastors that this was their fi nal opportunity to "receive instruction" on any controversial issues. Then Grynaeus, his chief assistant Johann Tryphius, and one of the university's theology professors, Amandus Polanus (who happened to be Grynaeus' son-in-law), went through each article of the Basel Confession, explaining its "proper" (i.e., Reformed) interpretation to the clergy. At the end of the session the pastors were asked if they accepted the Basel Confession as it had been explained to them. Not surprisingly (since rejection meant loss of a job and probable exile from their homeland), they all endorsed the confession with Grynaeus's interpretation. Two months later they were told to demonstrate their doctrinal unity by subscribing to a recently-issued ordinance that set standards of doctrine and conduct for new clergy.
At the same time that they were being pressured toward greater doctrinal uniformity, Basel's rural pastors were also increasingly subjected to closer oversight of both their personal lives and the performance of their pastoral duties. Over the course of the sixteenth century the Basel church developed a hierarchical system of clerical oversight whose foundation rested on the three chapters into which the rural territory was divided. Statutes governing the rural clergy issued in 1582 gave the deans of the district chapters broad supervisory authority over the pastors in their districts. The deans were also required to hold district chapter meetings twice a year to discuss matters of pastoral concern and to discipline individual clergy if necessary. More diffi cult ecclesiastical or disciplinary problems were referred fi rst to a general meeting of all rural clergy, and then to the Kirchenrat, the committee of urban pastors and senators who were ultimately responsible for ecclesiastical affairs in Basel. 27 The small size of the chapters-the largest had only eleven parishes-made clerical oversight at the district level not only manageable but ultimately fairly effective in raising standards of doctrine and conduct. 28 This formal supervisory structure combined with the more informal bonds of family, friendship, and common educational and professional experiences to create over time a shared sense of purpose and identity among Basel's rural pastors.
This sense of identity clearly emerges from a letter sent by the three district deans to the senate in May 1598, protesting the requirement that they subscribe to the newly-issued pastoral ordinance. The deans vigorously defended themselves and their colleagues against charges that they were divided among themselves and guilty of ignorance, offensive conduct, and neglect of duty. They acknowledged that the rural pastors were not all equally gifted in learning and abilities, but they argued that they "could all proclaim and teach what was useful from God's word." As Basel burghers they remained loyal to the city government, even through recent peasant unrest that had placed them, their wives, and their children in great danger. The deans' views of their parishioners were ambivalent. On the one hand, the peasants among whom they lived were "a coarse and unreasonable people, stiff-necked, masterless knaves," yet the clergy felt duty-bound to help those same peasants, especially "the widows and orphans," when they sought their pastor's assistance in legal or fi nancial matters. The pastors participated in wedding feasts and other parties "for the sake of neighborliness," but they also enjoyed visiting with their brother pastors. The deans admitted that Basel's rural pastors were not perfect: in the past there had been cause for scandal, and some pastors had been guilty of spending too much time fi shing, hunting birds or game, or in other pursuits. The current pastors, however, could not be accused of wasting their time in such ways. In summary, the deans concluded, the senate could be confi dent that the pastors were all committed to furthering "God's honor, the edifi cation of his holy church, and our own salvation and that of our listeners . . . appear before the judgment seat of Christ, together with the sheep entrusted to us, and must give account." 29 Throughout their letter, the deans emphasized their collective consciousness as obedient subjects of the Basel senate. Nevertheless, they were not mere tools of the secular authority who unquestioningly carried out orders given to them. The deans' letter refl ects a clear sense of their responsibilities as clergy accountable to God for their charges, with standards of conduct and behavior developed internally rather than simply imposed from above. Although expressed in a muted fashion in the letter, there remained at least a potential for confl ict between the pastors and the secular authorities.
The letter also refl ects the pastors' conviction that they had been set over and apart from their parishioners by God. Their backgrounds and education certainly separated them from the peasants among whom they lived. Under these circumstances, how effective were they at infl uencing the beliefs and behavior of Basel's rural subjects?
Pastors and Parishioners
The pastors' fi rst responsibility as agents of confessionalization was to teach sound doctrine to their parishioners. The chief source of "orthodox" religious knowledge for most villagers would have been the sermons preached by their pastor on Sunday and at the mid-week service. During the late 1580s it became the practice for pastors to use the day's prescribed Gospel reading for their Sunday sermon, but they had considerable latitude in choosing the text for the mid-week sermon. In 1594, for instance, rural pastors were preaching on Genesis, Joel, Kings, Psalms, Micah, Jonah, and Ephesians. 30 The contents (and pedagogical value) of the sermons could vary widely, depending not only on the Scripture chosen but on the way the texts were explained. In 1601 one pastor was rebuked for spending too much time on each passage: "[you] may want to expound in detail on the signifi cance of the Jewish priests' clothing (he was told), [but] the illiterate won't be able to understand it; it is more necessary to preach on Christ, on rebirth, faith, and other useful things." Four years later, pastor Leonhard Strübin reported that he had preached on the Acts of the Apostles during his mid-week sermons for the past 5½ years, and had reached Chap. 14. 31 At the rate of not quite two verses per half-hour sermon, Strübin had plenty of time to expound on doctrinal issues! Regular catechetic instruction was another concern of the pastors. The Reformation Ordinance of 1529 mandated that children between the ages of seven and fourteen be examined on their knowledge of the catechism four times a year, but this was not enough to satisfy the pastors. 32 At a series of synods held between 1555-59, the pastors repeatedly requested that the senate mandate more frequent catechism instruction. 33 In their 1560 response to the synodal articles, the senate refused to modify the Reformation Ordinance, 34 and the matter was dropped for the remainder of Sulzer's tenure. Johann Jakob Grynaeus brought the issue up again soon after taking offi ce, however, and by 1588 he had persuaded the senate to require monthly catechism instruction. 35 Five years later the monthly catechisms were fi rmly established throughout Basel's territory, although the pastors were still reporting that their parishioners regarded them as an unwelcome innovation. 36 Detailed sermons and frequent catechism services were of no use as pedagogical devices, however, if no one came to hear them. In the fi rst decade after the Reformation, the rural pastors complained bitterly that few people were attending church and that the word and sacraments were despised by their parishioners. By the last third of the sixteenth century, however, the situation had improved markedly. According to the visitation reports, parishioners were coming diligently to hear the Sunday sermons, although attendance at the midweek service was not as good. Getting adults to attend the catechism services was a constant problem throughout the century, but by the 1580s pastors were reporting that children came regularly to catechism. In addition, the pastors now recited the elements of the catechism aloud after their sermons, so that everyone heard them each week.
Given the lack of documentation coming directly from the parishioners, it is diffi cult to evaluate how much they learned from their pastors. Anecdotal evidence gives the impression that the peasants had mastered at least the basic elements of the catechism. In 1601, for instance, one pastor reported that the children in his new parish answered questions from the catechism so well "that he was amazed at [ 32. ABR 3: 389; the 1587 visitation revealed that most pastors did indeed hold quarterly catechism services. An edict issued in 1543 provided for monthly catechism services, but this was apparently not put into practice and had been forgotten by the 1550s; Staatsarchiv Basel-Land, Kirchenbücher Liestal 1, fol. 356r, contains a copy of this edict.
33. The problem of infrequent catechization was fi rst brought up in the 1555 synodal articles, BStA Kirchen Akten A9, fol. 394r-96r. In 1557 the synod asked the senate to consider whether catechism services should be held more frequently, BStA Kirchen Akten C3: 86r-87r. In 1558 and 1559 the synod recommended that catechism instruction be given in each parish church before its bimonthly communion service and that pastors should test the schoolchildren's knowledge of the catechism once a month, BStA Kirchen Akten C3: 88r-89v, 66r-74v.
34 Popular resistance to Grynaeus's attempt to modify Basel's catechism also implies that Basel's rural population had indeed learned the earlier form. In Grynaeus's eyes, part of establishing pure doctrine in Basel entailed replacing the traditional numbering of the Ten Commandments used by Oecolampadius (as well as by both Catholics and Lutherans) with the Reformed numbering, which separated the injunctions "thou shalt have no other gods" and "thou shalt not make a graven image" into two commandments and combined all the prohibitions against coveting into one "long" tenth commandment. 38 Although Grynaeus began his campaign for the "correct" division of the Commandments soon after assuming the leadership of the Basel church in 1586, the pastors were still encountering opposition to the new form as late as 1601. 39 Adults in particular had a hard time remembering the "long" tenth commandment, and they resented the change, complaining that "their ancestors also knew how to pray, and now they're being burdened with this longer form." 40 Several pastors gave up entirely on the new division of the Decalogue, while others concentrated their effort on teaching it to the younger generation, with eventual success. As Heinrich Strübin stated with some pride in 1605, I began twenty years ago to explain [the Decalogue] in the weekday sermons and pointed out the errors of the popes and others and began to teach the youth the right division, and although I have had to listen to and swallow many absurdities from young and old, as if I've introduced some novelty and so forth, I didn't quit and I let such talk go in one ear and out the other and continued for as long as God has given me his grace and his Spirit, so that I brought a few boys and girls to my side (and gradually have brought around the rest, God be praised), and since then both young and old, and even the parents, have been well-pleased and content. 41 The problems the pastors faced in teaching a new division of the Commandments says something about their predecessors' successes in instilling sound doctrine. The older generation of villagers had evidently learned the traditional form well enough to recognize-and to resent-what they viewed as unjustifi ed innovations. Their reluctance to change was not based on specifi c confessional identity so much as on general adherence to Basel tradition, in this case a catechism attributed to Oecolampadius. 42 Having accepted one of the principles introduced with the Reformation, the need to know the basic elements of the catechism, they were apparently loath to accept a change in what had become familiar. The change in numbering of the Commandments was, after all, a fairly minor point for Basel's rural parishes in the 1590s. Although it gave theological justifi cation for the Reformed insistence on the elimination of images from the church, this had long ceased to be an issue in Basel's territory, since most images had been removed from the rural churches at the time the Reformation was adopted. 43 However, the original division of the Commandments was associated with Oecolampadius, the "father" of Basel's Protestant Church, and by adopting the new numbering the church's leaders were abandoning a local tradition in favor of a position shared by the larger Reformed community.
Another indirect indication of the Protestant identity of Basel's rural subjects is the popular resistance to the reintroduction of Catholicism by the bishop of Basel after several villages that had been under Basel's protection were returned to his jurisdiction in 1585. The inhabitants of these villages almost unanimously rejected the bishop's attempts to reintroduce the mass, although this meant disobeying their legitimate secular ruler. The bishop's slow and steady efforts, including the expulsion of the Protestant clergy and the replacement of Protestant village offi cials with Catholic ones, eventually succeeded, but it took a generation before a strongly Catholic identity could be established in these villages. 44 One signifi cant development within the Basel church after the introduction of the Reformation was the clergy's expectation that the laity should not only be able to recite correct doctrine, but also that they internalize it. In his notes prepared for the synod held in May 1597, Grynaeus included a list of questions asking the pastors about the spiritual state of the sick and those on their 39. See the discussion of the "correct division of the Decalogue" in the KRP, BStA Kirchen Archiv D 1,1: 13 January 1587; discussion of the Decalogue at the 1598 General Convent, BUB MsKiAr 22c, #4, fo. 34r-37r; .1601 visitation report, BStA Kirchen Akten E1.
40. 1598 General Convent, BUB MsKiAr 22c, #4, fo. 35r. See the 1601 visitation, in which Dean Gabriel Hummel reported that his congregation still used the older phrases when they recited the Decalogue, Creed, and Lord's Prayer, BStA Kirchen Akten E1, fol. 4v.
41. BUB, G II 11: 378-81. Pastor Ulrich Meyer also reported some success "among the young people who have learned the long tenth commandment and other articles;" 1601 visitation, BStA Kirchen Akten E1, fol. 13v.
42. This is the explicit reason that pastor Jacob Ryter gave for his opposition to changes in the catechism during the synod of rural pastors in 1598 described above; BUB MsKiAr 22c, #4, fol. 23r-27r.
43. The notable exceptions, because they were the subject of a power struggle between the city pastors and the senate in the summer of 1597, were the statues of St. George and St. Martin on the facade of the Basel cathedral; KRP, BStA Kirchen Archiv D 1,1: 26 July, 1597 et seq. This confl ict between urban pastors and senate had no impact on the rural territories, however. In contrast, popular reaction to attempts by ruler and pastors in the empire to impose Reformed doctrine and liturgy could meet with more vigorous resistance, since the differences with existing Lutheran practices were more marked; see the reaction of the parishioners of Sonnenborn, Heinz Schilling deathbeds, and whether they could tell if "some were improved through their sermons and others were hardened." 45 Similar questions were asked four years later in the visitation of 1601, and most of the pastors gave favorable reports about their parishioners. Large numbers had received the Lord's Supper at Easter, and their congregations remained in church while baptisms were performed. In particular, the pastors reported that when they visited the sick they found many who were "well-instructed" or "able to be consoled." 46 As can be inferred from the above, Basel's pastors expected that their parishioners' knowledge of correct doctrine would lead them to live sober, godly lives as befi tted proper Christians. The synodal records from the fi rst decade after the adoption of the Reformation are full of complaints about the conduct of Basel's rural subjects: they were guilty of blasphemy, swearing, drunkenness, gambling, dancing, and especially of disrespect for God's word, for the sacraments, and for the pastors themselves. The clergy were also critical of the district and local officials for not doing their duty by taking vigorous action against vice.
These frustrations stemmed in part from the fact that the pastors had no independent power to discipline their parishioners directly. Instead, the Basel ban ordinance, issued in December 1530, authorized the district governor (Obervogt) to appoint two "ban brothers" from each village who would be responsible for the oversight of the parishioners together with their pastor. The magistrate revised the ban ordinance several times over the next few years in an effort to increase both the authority of the ban brothers and their willingness to perform their duties, as well as to make the procedure for disciplining sinners more effective. 47 These revisions gave the pastors a voice in the selection of the ban brothers and provided for the referral of contumacious sinners fi rst to the Obervogt, then to the senate in the city. The ban brothers were also required to meet weekly in order to determine whether anyone in the village was guilty of "dishonorable" conduct and to admonish offenders to reform. 48 It took some time for the ban ordinance to become an effective means of enforcing ecclesiastical discipline. The pastors' fi rst task was to persuade their parishioners that secular punishment did not obviate the exercise of church discipline. The 1542 revision of the ban ordinance stated that sinners punished by the Obervogt were also to be reconciled with the church, and in order to keep clear the distinction between "the magistrate's sword, [which is] civil punishment" and "the church's sword, which uses the holy word of God to punish in the spirit of mildness," it specifi ed that no one could serve as secular offi cial and as ban brother concurrently. 49 Basel's subjects apparently did not appreciate this distinction between the two swords, however. In 1558, the pastors were still complaining that their parishioners asked "'why it was necessary to be reconciled before the church [when] this has already happened before the magistrate or the Obervogt,' as if that were suffi cient by itself and the church didn't have its own special power." 50 The pastors also had problems persuading the ban brothers to cooperate in the task of church discipline. Even as late as 1590, one minister reported that the ban brothers of his parish refused to report the sins of their fellow villagers, because if they did, they would be reviled as informers. 51 The negligence of local offi cials in enforcing the city's morals code presented yet another diffi culty for the pastors. When they admonished their secular counterparts to better performance of their duties, the offi cials were offended and claimed that the pastors had no right or power to do so. The peasants challenged the pastors' authority on another issue as well: although it was the general practice for the clergy to proclaim new or reissued edicts from the pulpit, the peasants refused to recognize edicts that imposed fi nes or other punishment unless the Obervogt had a written record of the edict. 52 The pastors thus had little authority to punish sin or exercise church discipline without the cooperation of the ban brothers and the secular offi cials on both the village and district levels.
Over time, however, the cooperation between pastors, ban brothers, and other local offi cials gradually improved. The visitors sent to inspect Basel's rural churches in 1601 heard few complaints concerning either the performance of secular offi cials and ban brothers or the enforcement of the ban ordinance. The most serious charge was made by pastor Leonhard Soerin, who accused the ban brothers of "want[ing] to spare everyone; when he [Soerin] said anything, they excused themselves before the peasants and blamed him for it." On the other hand, several pastors stated that the ban brothers of their parish met regularly with them or simply reported that the ban ordinance was enforced. 53 Even when the pastors expressed their frustrations with the ban brothers, their complaints were more likely to stem from a difference in clerical and lay perceptions concerning the degree of moral oversight the ban brothers were expected to exercise than from the ban brothers' complete disregard for their duties. At the 1605 meeting of the clergy in the Waldenburg district, for instance, Ulrich Meyer complained about the negligence of the ban brothers in his parish, but at the end of the meeting he asked his fellow pastors whether these same ban brothers should be compensated out of the chapter treasury when their meetings lasted longer than an hour, particularly since some of them had a long way to go on their return home. 54 The willingness of the ban brothers to endure lengthy meetings is a testimony to the seriousness with which they undertook their duties, despite their pastor's complaints about them.
Clergy and Confessionalization
Higher qualifi cations for the pastorate, improved oversight of the laity, and stricter enforcement of the ban ordinance and morals code eventually had an impact on rural parish life. At the end of the sixteenth century, the pastors still complained about certain offenses such as swearing, dancing, and ostentatiousness at weddings, but complaints about the parishioners' disrespect for religious observances and for the pastor's authority virtually disappear. As mentioned above, by the last quarter of the century the villagers were attending worship, and they turned out in large numbers to receive the sacrament on the appointed days. Their diligence in attending the Sunday sermons was due at least in part to strict enforcement of the senate's mandate requiring church attendance, as is inferred from the frequent requests made to visitation offi cials that the mid-week services be suspended during the busy haying and harvest season. In return, the peasants promised that they would be even more conscientious in coming to church on Sunday. If the church attendance mandates were not being enforced, the villagers would hardly have worried about skipping the mid-week service.
Perhaps more signifi cant, however, was the gradual raising of the standards of belief and behavior to which Basel's rural population was held. By 1601 the pastors had much higher expectations concerning both the doctrinal knowledge and the conduct of their parishioners than did their predecessors in the fi rst decade after the Reformation. Earlier laments that the villagers did not know how to pray give way to complaints that they did not want to learn the new numbering of the Commandments; reports that parishioners were not attending the sermons are replaced by statements that the benefi ts of sermon attendance "appear in some more than in others." The laity were expected not only to know doctrine but to draw comfort from that knowledge in times of sickness or death. The higher standards refl ected in these visitations were not unique to Basel or to the Reformed Church. The types of questions asked in visitation records indicate that similar changes over time occurred in Catholic areas, while the visitation ordinances in Electoral Saxony evolve from efforts to eliminate vestiges of Catholicism in the 1520-30s to a concentration on the behavior of parishioners in the 1570-80s. 55 The changing nature of the pastors' complaints indicates that there was a signifi cant improvement in at least the external conformity of Basel's rural subjects to the church's religious standards over the course of the sixteenth century. 56 It also presents a picture of religious life in Basel's rural parishes similar to that found in Strasbourg's countryside at the end of the century, where visitation reports depict a low incidence of religious dissent, satisfactory knowledge of the catechism, and the development of a popular Protestant religious culture. 57 The parallel with Strasbourg is particularly instructive, since the imperial city and the Swiss city-republic shared some important characteristics, such as a small rural territory that could be easily supervised, the presence of an academy or university to train local students for the pastorate, and the consequent formation of a well-trained and socially homogeneous pastoral corps. 58 The key role played by the ban brothers and the local offi cials reveals the importance of cooperation between pastors and at least some of their parishioners in establishing and enforcing the new standards of behavior. Without the support of the ban brothers, the Basel pastors had little direct authority over their parishioners beyond moral suasion. They could use that moral suasion to good effect, however, by backing the authority of the ban brothers and the secular offi cials. In his study of the Bernese Chorgericht, Heinrich R. Schmidt has argued that Reformed standards of conduct could not simply be imposed on a community by a pastor who was an outsider. Instead, the Chorgericht's authority grew out of each community's acceptance and internalization of the Reformed emphasis on moral behavior. 59 Both Bruce Tolley in his study of Würt-temberg and Thomas Robisheaux in his examination of Hohenlohe have also pointed out that church discipline was more likely to be effective when certain groups within the village agreed with the clergy concerning standards of moral behavior. 60 The same can be said about the relations between clergy and lay offi cials in Basel's villages: it may have taken two or three generations, but by the end of the century the pastors and the ban brothers in most of Basel's rural parishes seem to have agreed on what those standards were and for the most part they worked together to enforce them. Whether those standards coincided with the expectations of the ecclesiastical and secular authorities in the city is another question, and one that cannot be answered on the basis of the visitation reports: what the visitors did not ask about, the pastors and local offi cials did not volunteer.
Moreover, the picture of external religious conformity must be balanced by the Basel pastors' continued complaints about their parishioners' behavior. The pastors had little success in their attempts to eliminate established elements of popular culture, such as the festivities surrounding weddings or parish festivals and the use of magical practices-although with regard to magic there may have been a change in outlook, since, according to one pastor, the parishioners justifi ed it "by saying it happened with God's word." 61 The failure of the Protestant clergy to uproot such behavior has been well-documented in studies of other areas and has generated much debate among English-speaking scholars about the success or failure of the Reformation as a whole. 62 The Basel example suggests that a more fruitful approach would be to consider the interaction between pastor and parishioners as one of negotiation, compromise, and accommodation: certain elements of the clergy's program, particularly those concerning basic religious doctrines and practices, were accepted by Basel's rural subjects, while others were ignored. 63 The degree to which Basel's subjects accepted their pastors' program in turn has implications for assessing the effectiveness of the clergy as mediators of confessional and social discipline over the course of the sixteenth century. Basel's rural pastors gradually moved from a broad evangelical identity and loyalty to Oecolampadius as the founder of Basel's church to adoption of more specifi cally Reformed doctrine, acceptance of the higher standards of conduct expected of Protestant clergy, and a growing sense of their professional solidarity and commitment to their pastoral duties. The transformation of Basel's pastoral corps in turn aided them in bringing about concrete changes in the level of doctrinal knowledge among the city's rural subjects and, at least to some extent, in their religious observances as well. In their efforts to eliminate other aspects of popular culture, however, the clergy were not so successful. The peasants were neither powerless against pressures from above, nor were they simply the passive subjects of offi cial efforts to impose greater confessional and social discipline. The example of Basel's rural clergy thus reminds us that generalizations about the process and the effectiveness of confessionalization need to be tied more closely to our knowledge of religious and social change at the local level. Only then can it serve as a useful construct for understanding the long-term changes in early modern European society in the wake of the Reformation.
